to oppose both the use of torture to identify ringleaders and the capital punishment of any offender. The pagans, however, wanted more. They offered to pay compensatory damages, but Possidius, the local bishop, had left for Italy, they figured, to press for punitive damages that would surely beggar them. They chose Nectarius to ask for Augustine's help and explain why they preferred death to destitution (egestosa vita).7
Augustine's first reply should have dissuaded Nectarius from filing a second appeal. For Augustine made it plain how little he liked receiving requests from pagans disinclined to forward those same requests in prayers to his God.8 But Nectarius should also have learned from the first reply that the bishop would unlikely intervene to lighten or lift the assessments. He understood that the penalties might lead to poverty, but he trusted that poverty would lead to correction and piety. If Nectarius truly desired the prosperity and happiness of his clients in Calama, he would have them stop struggling to save their material possessions and learn more about the celestial city on pilgrimage in time. 9 Nectarius half heard and ostensibly concurred. Sojourners here ought to attend to the hereafter, to their celestial city (or patria). And their affection for, and distinguished service to, their terrestrial cities reserved them a place in the beyond. "They live all the more with God", he said, for having lived usefully among their fellow citizens.?1 Augustine disagreed. Nectarius' notion that civil service earned celestial rewards seemed perverse to him. It was not that Christianity disdained civic virtues; quite the contrary, to the extent that it commended probity, honesty, and fidelity, Christianity promoted citizenship in this world as it prepared citizens for the next." Yet, Augustine went on, Christianity never inflated the value of virtue. He allowed that Nectarius might well have been sincere about getting to God's kingdom, though he would not get there. Desires to reach the celestial city expressed in devotion to terrestrial cities amounted to a vain, misguided trust in civic piety and human enterprise. One ought to "hold to the path by which [we] may not just seek but also find" the otherworldly peace we covet. That "path", Augustine specified, was something of a withdrawal and "flight" ad gratiam. Neither civic pieties nor political programs pleased God, he concluded; given the distance that must always separate humanity and its social schemes from perfection, we should take refuge in God's grace. It was the route or refuge that absolved sins, including sins of self-assertion and political pretension, and it was the only route leading to the celestial city.'2 Civic virtue was insufficient. Pagans could not draw close to the celestial city by being diligent citizens. According to Augustine, the sole route to heaven passed through Christianity; no "true and saving penance" was possible outside the faith.'3 Nectarius insisted the pagans' repentance was sincere, a "true" or accurate reflection of their sorrow, but Augustine believed their sorrows were feigned. He suggested Calama's grief was convenient; the pagans were simulating sorrow to escape punishment. They had no fear of having offended the Christians' God. They showed no signs of that self-lacerating, self-scourging "satisfaction of repentance" with which Christians atoned for their offenses and signalled their readiness for rehabilitation. A bishop's job was to get souls ready, to get them to and through the portals of their celestial patria, their better city (meliori civitati).'4 Were Augustine to allow himself to be swayed by the reports of Calama's remorse and by the promise of detente, he would, in effect, be purchasing provisional peace in this world at the cost of perpetual peace in the next. For him, it was far better to redeem souls than to relieve citizens. Nectarius petitioned for relief, which had doubtful relevance to redemption. The bishop refused.'5
William Connolly lately took pains to identify the politically authoritarian implications of Augustine's refusal, setting it in the context of the bishop's "politics of conversion". Connolly catches Augustine urging others towards those portals through which he passed years before. He had already recorded his failings and confessions in his autobiography, the lesson of which was that shame, self-renunciation, and extravagant acknowledgment of divine sovereignty-all of which constituted confession-eased Yet Augustine disavowed any intention of driving pagans to destitution or having poverty drive them to repent and to Christianity. He proposed only that punitive damages be severe enough to deter rogues elsewhere and deprive citizens of Calama of the pleasures of their pagan festivals.'7 Perhaps he hoped that the cults would collapse for lack of funds, but Connolly presumes "transcendental egoism" aspired to more. His egoist Augustine emphasized the inferiority of rival convictions, trying to impose his "experience of intrinsic moral order" on others who were told that they could not "devise a morality" unless they adopted his "fundaments". To Confession taught forgiveness, and forgiveness-rather than social control and exclusion-assured "the public good". To the philosophical faith in, and hopes for, rationality, autonomy, and civic virtue, Augustine "prefer[red] a quality of mercy that results from self-knowledge deepened through confession of moral and spiritual failure because it produces a compassion for other sinners that arises out of a recollected experience of moral weakness commonly shared".20
On occasion, he wondered whether society might be refashioned by Christians' compassion. He mused to Marcellinus that their religion's cardinal rule against returning evil for evil could end all cruelties associated with political measures and "consecrate" a commonwealth: from "weakness commonly shared" might come strength, solidarity, and peace.2' Selfassertion, naturally, remained irrepressible. Confession, therefore, was constantly in season. And Dodaro's Augustine urged confession because it underscored "the soul's complete inability to establish moral autonomy", encouraging realistic rather than ridiculous hopes for societies built on weakness. Peace was society's work in progress and, for Augustine, would always be so. Still, Christianity (specifically, the recurrent confession he advised) was "capable of promoting a paradoxically lasting, because necessarily ongoing, social reconciliation".22
At one point in his first reply to Nectarius, Augustine seems to substantiate Dodaro's interpretation. Acknowledging his correspondent's hope to secure Calama against cycles of violence and vengeance-to have his colony "flourish"-the bishop replied that citizens would "flourish" forever (intermina aeternitate forebunt), if only Calama were assimilated into the celestial city. Yet Augustine only rarely coupled Christianity with public prosperity and safety, and his linking social reconciliation and municipal efflorescence with Christian confessions in his answers to Nectarius appears incidental rather than insistent, hypothetical rather than programmatic. He chose not to elaborate, though, if he contemplated the city's conversion, he almost immediately signalled that it was highly improbable, grimly foretelling that God might well have more debilitating penalties in store for the pagans there and might just as well elect to leave them unpunished and unreformed. Augustine was actually offering a new and Christian foundation for municipal order based on "a shared understanding of the nature of reconciliation among individuals who accept that the spiritual arts of penanceself-examination, confessions, prayer for pardon, and forgiveness of others, especially of enemies-constitute the essence of civic virtue, of pietas, and thus the heart of patriotism".27 Yet Augustine's interest in "the essence of civic virtue" and in "the heart of patriotism" may be overstated. His second letter to Calama, describing "the fruit" of genuine repentance, concentrated exclusively on the personal rather than municipal consequences. And patience was required within the Christian communities as well. The impenitent were known on occasion to come to communion. The apostle Paul warned that they "ate and drank judgment upon" themselves (1 Corinthians 11:27-29), but they would not be denied. Augustine admitted that they profaned the sacrament, yet he suggested that fellow bishops be patient and leave punishment to God. He made the same point about the Donatist Christians who appeared to him to prefer purity to peace. 
